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Abstract: 
The Dharma found in Ramayana is based on universal welfare rather than 

conventional strict rules and regulations I.e Vidhi Nisheda 

Dharma(Injunctions and  

Prohibitions). Trayambakaraya Makhi, in his Dharmakutha commentary, 

has tried to present the Ramayana from the perspective of conventional 

Dharma. With the help of that commentary, the Dharma found in 

Ramayana and other scriptures can be aligned. For instance, in the Vali 

vadha context, Valmiki Ramayana and so many scriptures condemn the 

crime of Incest done by Vali by abducting Sugreeva’s wife Ruma. 

 

On the other hand in some contexts the scriptures which talk about 

conventional dharma doesn't align with Universal welfare. For example 

Manusmriti says, “Women have to always serve their husbands. No other 

Dharma like doing Pooja is acceptable than taking care of the household. 

By domestic work only they attain heavens ".(5.155) But in Valmiki 

Ramayana Kousalya, Rama’s mother, had her own Vedic rituals and 

worship when her husband Dasharatha was not around(2.20.19). This 

paper serves to show the alignment and contradictions of conventional 

Dharma with the  Universal–welfare–based Dharma, found in Ramayana, 

and to emphasize a “Living Dharma” rather than rigid rules and regulations. 
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Who was Trayambakaraya Makhi? 
 

Tryambaka Makhin (also known as Tryambaka-yajvan or Tryambaka Raya 

Makhi) was a 17th-century Sanskrit scholar, minister, and ritualist in the 

Thanjavur Maratha kingdom. He is most renowned for authoring Dharmākūta, a 

massive scholarly commentary on the Valmiki Ramayana which emphasizes 

conventional laws and rules. 

 

Role and Patronage: He served as a minister under the Thanjavur Maratha king 

Shahaji ||(reigned 1684–1712), having been trained by the kingdom's founder, 

Ekoji I. Commissioned to write this work, likely by Serfoji I, it is a detailed 

interpretation explaining the Ramayana's narrative in the context of 

Dharmasastra.  
 

He himself says this in his commentary: 

 

एकोजिप्रभुणा गुणान्तरविदा देव्या च दीपाम्बया 

बाल्ये यः  पररगृह्य ित्सलतया संिजधितः  सादरम ्।   

बुद्धीरप्युपवदश्य शाहजिमहीनेतुः  स्वसूनोः  स्थिरे  

सोऽयं मस्थिपदे वियम्बकमखी स्वातन्त्र्यमासावदतः  ।  
 

 

Meaning: 

 

This very Tryambaka Makhi was taken in during his childhood by King Ekoji and 

Queen Deepamba. They raised him with as much affection and care as their 

own child. Having been educated and guided in wisdom, he was appointed to the 

firm position of Minister to their son, King Shahaji, where he attained full 

authority (independence) in administration.” 

 

 

 



 

 

 

 

1.Introduction of the Dharmakootha commentary: 

His words: 

 

धमािकूतव्याख्यानस्य उपक्रमः   

 

श्रीमता महवषिणा िाल्मीवकना श्रीमद्रामचररतं काव्यरूपेण वनबद्धम् ।  तञ्च कावं्य 

व्याख्यातृजभरप्रजसद्धपदार्िकेन दरुन्वयव्यिवहतान्वययोरन्वयप्रदशिननेापररपूणििले 

अध्याहारकल्पनेन विरोधसमाधानने च जशिविष्ण्वावदपरत्वेन च व्याख्यातम् ।  ति कैरवप 

धमे तात्पयं न स्पष्टीकृतजमवत तत्प्रवतपाद्यते ।  ननु धमे तात्पयिप्रवतपादनमनुपपनं्न रामयणे 

सििि रामचररतस्यैि िजणिततया धमितात्पये प्रमाणाभािावदवत चेन्न; 'कोन्वस्थिन-्' इवत प्रश्ने 

धमिज्ञत्वविजशष्टस्यैि महापुरुषस्यािगमेन, उत्तरिाक्ये 'रजिता स्वस्य धमिस्य' इवत 

धमिसंरिकत्वप्रवतपादनेन, आरण्यकाणे्ड 'रामो विग्रहिान्धमिः ' इवत रामस्य 

धमिस्वरूपत्वप्रवतपादकधमिदे्ववषमारीचिाक्यने, 'यस्थिन्न चलत ेधमिः  यो धमि नावतितित'े इवत 

युद्धकाणे्ड शुकिाक्येन, 'चातुण्य ंच लोकेऽस्थिन्स्वे स्वे धमे वनयोक्ष्यवत' इवत नारदिाक्यने, 

अयोध्याकाणे्ड 'विजद्ध मामवृषजभस्तलंु्य केिलं धमिमास्थितम'् इवत रामिाक्यने 'धमाित्मा 

सत्यसंधश्च रामो दाशरजर् यवद ।  पौरुषे चाप्रवतद्वन्द्वः  शरैनं िवह रािजणम् ' इवत 

धमिस्वरूपत्वप्रवतपादकशपर्रूपलक्ष्मणिाक्येन, युद्धकाणे्ड 'लोकानां तं्व परो धमिः ' इवत 

ब्रह्मिचनेन 'यदा यदा वह धमिस्य ग्लावनभििवत भारत ।  

 अभ्युत्थानमधमिस्य तदात्मानं सिृाम्यहम् ।   पररिाणाय साधूनां विनाशाय च दषृु्कताम् ।  

धमिसंिापनार्ािय संभिाजम युगे युग'े इवत सिषेां विष्ण्विताराणां 

दषु्टवनग्रहजशष्टपररपालनपूििकं धमिप्रवतष्ठापकत्वप्रवतपादकगीतािभगिदूचनेन च 

धमिज्ञत्वधमािनुष्ठातृत्वधमिस्वरूपत्वविजशष्टस्यैि रामस्य चररतं िजणितजमत्यिगम्यते ।    
 

 

 

 



 

 

 

The uniqueness and purpose of this commentary is dealt 

with by Triyambakaraya in this introduction. 
 

Meaning: 

 

There are many commentaries on the Valmiki Ramayana. Some focus on the 

greatness of Lord Vishnu, while others focus on the greatness of Lord Shiva. 

However, the Ramayana was created to show us the path of Dharma. Therefore, 

this commentary is written to focus mainly on Dharma. 

 

One might ask: "Isn't the Ramayana just the story of Rama? Where does it talk 

about Dharma and its purport?" 

 

The answer is found in the following places in Ramayana: 

● Valmiki’s Question: Valmiki starts by asking, “who in this current world is a 

man of virtue and character”? 

● Narada’s answer:  Rama guards his Dharma and the Dharma of all.  

● Maricha’s testimony: Even his enemy, Maricha, says in the Aranya Kanda 

that Rama is the "embodiment of Dharma." 

● Shuka’s Statement: Shuka, a spy of Ravana, says that Rama is someone 

who never leaves the path of Dharma. 

● Rama’s Own Words: (to kaikeyi) “I am equal to sages. I am not money 

minded. I purely adore Dharma alone”. 

● Lakshmana’s Prayer: While fighting Indrajit, Lakshmana says, "If righteous 

and truthful in the world is Rama, then let this arrow drink the life of the evil 

Indrajit”. And so it happened, proving Rama is the very form of Dharma. 

● Brahma’s Words: Lord Brahma tells Rama, "You are the Supreme Dharma 

for all the worlds." 

● The Bhagavad Gita: Lord Krishna says that he takes an avatar in every era 

to protect Dharma. 

● The Goal of Vishnu: The main purpose of Lord Vishnu’s avatars is to 

destroy evil, protect the good, and establish Dharma. 

 

Thus, we have seen how the commentator says Ramayana is a literature of 

Dharma. Now we'll see, “ What is Dharma?”, according to the commentator.  



 

 

 

 

 

According to the commentator - What is Dharma: 
 

His words: 'चोदनालिणोऽर्ो धमिः ' इवत तु िैजमवनः   Meaning:The injunctions found in 

shastra is Dharma. This is how Jaimini says.What Scriptures injunct us to do is 

Dharma and prohibit us not to do is Adharma. 

 

On what basis do scriptures injunct and prohibit? 
 

For that Commentator quotes Apastamba sutra:  

आपस्तम्बाचायािस्तु- 'यस्त्वायािः  वक्रयमाणं प्रशंसस्थन्त स धमिः  यद्गहिन्ते सोऽधमिः '(1.7.7)इवत 

। Apastambar says: “Whatever action the wise celebrate is Dharma, and 

whatever they scorn is Adharma”. 

 

In Santanik tradition we have so many scriptures that deal with what to do and 

what not to do. 

Primary authority among the scriptures  

If one asks, 'Among all these scriptures, which should be given the primary 

authority? Which should be kept as the primary proof?', the commentator replies 

that the primary authority must be given only to the Vedas. 

Commentator’s words: 

एतादृश ेधमे प्रमाणं चतुवििधम् - शु्रवतः  िृवतः  सदाचारः  सतामात्मनस्तुवष्टररवत । नैतेषां धमे 

तुल्यित्प्रामाण्यम् अवप तवहि िेद एि स्वतिप्रमाणम्, तदनु िृवतः , तत आचारः , तत 

आत्मनस्तुवष्टररवत   तर्ा चापस्तम्बाचायाि:- 'विप्रवतषेधे शु्रवतलिणं बलीयः ' इवत 

Meaning : In this Dharma, the authority is fourfold: Shruti (the Vedas), Smriti 

(conventional texts), Sadachara (the conduct of virtuous people), and 

Atmanastushti (the satisfaction of one's own conscience).These do not hold 

equal weight in determining Dharma. Instead, the Veda (Shruti) alone is the 

independent authority. Following the Vedas is the Smriti, then the conduct of the 



virtuous, and finally, self-satisfaction. As Acharya Apastamba states: 'In the event 

of a conflict, the authority of the Vedas has more weightage.’ 

 

According to this commentator What place Ramayana has in this 

Dharma hierarchy? 

 

His words:   एकस्य पुरुषस्य कृतं्स्न चररिमाख्यावयकारूपेण क्रमेण केनावप न प्रवतपावदतम् ।  

तत्तु कस्यजचत्पुरुषधौरेयस्य धमािनुष्ठानकतुिश्चररिमेकेन वनबने्धन कतिव्यम्, तेन सिोऽवप सदाचारः  

प्रदशिनीय इत्यजभसंधाय लोकोपकाराय रघुिरचररतं काव्यरूपेण कृतिान् ।  ति श्रीरामचररििणिनेन 

सदाचारलिणो धमिः  तात्पयेण प्रवतपावदतः  ।  

 

Meaning: There was no single book that showed all the Dharmas through the life 

story of just one person. 

To show how one great leader practiced all these Dharmas in his daily life and to 

demonstrate his noble character and good behavior, Sage Valmiki wrote the 

Srimad Ramayana for the benefit of the whole world. By describing the life of Sri 

Rama, the main goal is to teach us the true meaning of right conduct 
 

 

2.Contexts where  Ramayana and smruthis coincide. 
 

2.1. Sitakalyanam 
 

In the context of Sita Kalyanam (the wedding of Sita), the commentator describes 

this marriage as a Prajapatya Vivaha. The explanation and relevant verses are 

as follows: 

 

इयं सीता मम सुता “सहधमिचरी ति”।।  

 प्रतीच्छ चैनां भदं्र त ेपाजणं गृह्णीष्व पाजणना ।  

 

पवतव्रता महाभागा छायेिानुगता सदा ।   

इत्युक्त्वा प्राजिपद्रािा मिपूतं िलं तदा ।  
 



 

 

Definition of Prajapatya Vivaha 
 

A Prajapatya marriage is a union formed specifically for the two individuals to 

practice Dharma (righteous duties) together. Since Sri Rama and Sita married to 

uphold and adhere to Dharma, their marriage is classified as a Prajapatya 

wedding. 
  

The commentator quotes from various texts:  

आश्वलायनः - 'सह धमि चरत इवत प्रािापत्यः ' इवत ।  गौतमोऽवप - 'संयोगमिः  प्रािापत्य ेसह धमि 

चयिताम् ' इवत ।  मनुरवप - 'सहोभौ चरतां धमिजमवत िाचानुभाष्य च ।  कन्याप्रदानमभ्यर्थ्ि 

प्रािापत्यो विजधः  िृतः  ' इवत ।  बोधायनोऽवप- 'आच्छाद्यालंकृत्यैषा सहधमि चयिताजमवत 

प्रािापत्यः ' इवत ।  
 

This interpretation is supported by several authorities, including Āśvalāyana, 

Gautama, Manusmṛti, and Bodhāyana. All of them emphasize that mutual 

dedication to Dharma is the defining characteristic of this type of marriage. 

Thus, in this context, the Rāmāyaṇa is fully aligned with conventional  

Dharma. 

2.2. In Valivadha context: 

The crime dealt in Valivadha context is “the crime of incest”. This very 

dangerous crime should not be found anywhere, especially if a king does this 

crime, he should be beheaded instantly. Kings are role models and their actions 

would be followed by all subjects.यद्वतृ्ता स्सस्थन्त रािानस्तद्वतृ्ता स्सस्थन्त वह प्रिाः   2.109.9।   

meaning : As the kings behave, so too do the people behave. 

Here Rama’s words from Valmiki Ramayana followed by its meaning: 

● ज्येष्ठो भ्राता वपता चैि यश्च विद्यां प्रयच्छवत  ियस्ते वपतरो ज्ञेया धम्य ेच पजर् िवतिनः   4.18.13।   

● यिीयानात्मनः  पुिशजशष्यश्चावप गुणोवदतः  पुिित्ते ियजश्चन्त्या धमिश्चेदिकारणम ्।  4.18.14।   

● सूक्ष्मः  परमदजु्ञेयः  सतां धमिः  प्लिङ्गम   हृवदिः  सििभूतानामात्मा िेद शुभाशुभम् ।  4.18.15।   

● चपलश्वपलैः  साध ंिानरैरकृतात्मजभः  ।   िात्यन्ध इि िात्यन्यमैिियन् द्रक्ष्यस ेन ुवकम्  

।  4.18.16।   



● अह ंतु व्यक्ततामस्य िचनस्य ब्रिीजम ते ।    न वह मा ंकेिलं रोषातं्त्व विगवहितुमहिजस ।   

।  4.18.17।   

● तदेतत्कारणं पश्य यदर् ंतं्व मया हतः    भ्रातुिितिजस भायािया ंत्यक्त्वा धमं    सनातनम्4.18.18।   

● अस्य तं्व धरमाणस्य सुग्रीिस्य महात्मनः  रुमायां ितिस ेकामात्स्नुषाया ंपापकमिकृत4्.18.19।   

● तद्व्यतीतस्य ते धमाित्कामिृत्तस्य िानर  भ्रातृभायाििमशेऽस्थिन्दण्डोऽयं प्रवतपावदतः 4.18.20।   

● न वह धमिविरुद्धस्य लोकिृत्तादपेयुषः  दण्डादन्यि पश्याजम वनग्रह ंहररयूर्प4.18.21।  

● न वह ते मषिय ेपापं िवियोऽह ंकुलोद्भिः  औरसी ंभवगनी ंिावप भाया ंिाप्यनुिस्य यः  प्रचरेत नरः  

कामात्तस्य दण्डो िधः  ितृः   4.18.22।   

Meaning: 

 13.The elder brother, father and Guru- these three are considered as fathers, if 

they are in the path of Dharma. 14. The younger brother, son and virtuous 

disciple- these three should be considered as offspring, if Dharma is the reason. 

15. Dharma of noble ones is subtle and not easily perceptible. The soul that 

dwells in the hearts of all beings knows what is right and what is wrong.16. You 

being crazy consult only the wavering and uncultured men. You are blind led by 

blinds. How can you judge me? 17. Let me reply to your question. You need not 

scold me out of wrath.19. See the reason why I have killed you. When Sugriva, 

the great soul is alive, you approach his wife Rumā who should be treated as 

your daughter-in-law with lust. 20. You have lost the conventional Dharma. I 

punished you as you took your brother's wife with lust.21.You are against 

Dharma and convention. I never see any punishment other than the capital 

one22. I cannot tolerate your fault. I am a royal and belong to a noble lineage 

These meanings are taken from our Acharya Dr R.Rangaji’s Webolim edition of 

Ramayana book. 

Commentator Quotes from Apastamba sutra and Narada smruthi for 

the punishment of the crime of incest. 

Apastamba sutra:  

● “अबुजद्धपूििमलंकृतो युिा परदारमनुप्रविशन् कुमारी िा िाचा बाद्ध्यः , बुजद्धपूिं त ुदषु्टभािो 

दण्ड्यः  ।  सवन्नपाते िृत्ते जशश्नछेदनं सिृषणस्य”(।2।.10.26.20)।इवत आपसं्तबसिूेण ।   

● Meaning: A young wicked man who, decked with ornaments enters a place 

where a married woman or an unmarried woman, must be afflicted. But if 



he does it intentionally with a bad purpose, he must be punished.If he has 

actually committed adultery, his penis shall be cut off together with the 

testicles. 

Note: the punishment which is given here is more likely to be inhuman but note 

that it is told in such a way to secure the women in their home and families. 

Narada smruthi: 

●  माता मातृष्वसा श्वशू्रमाितुलानी वपतृष्वसा ।   

          वपतृव्यसस्थख जशष्यस्त्री भवगनी तत्सखी स्नुषा ।   

●  दवुहता चायिभायाि च सगोला शरणागता ।  

            राज्ञी प्रव्रजिता धािी साध्वी िणोत्तमा च या ।   

● आसामन्यतमा ंगच्छन् गुरुतल्पग उच्यत े।   

            जशश्नस्योतृ्कन्तनात्ति नान्यो दण्डो विधीयते     

 

As the meaning of the same crime is given before, translation of the above 

slokas are not repeated here. Only few more relatives are added here who are 

not dealt in Apastamba sutra. 

 

Smṛti texts, such as those attributed to Āpastamba and Nārada, prescribe severe 

punishments for such violations. Therefore, Rāma’s action in this context aligns 

with the norms of conventional Dharma. 

 

 2.3  Bharatha’s Oath 

 

When Bharata returns to Ayodhya and discovers that Rama has been exiled, he 

is extremely shocked and upset. To prove his innocence to Kausalya, he utters a 

series of curses. Bharata says. “whoever consents to Rama's exile, may all these 

heavy sins befall upon him”. 

 



Here are those verses and the commentaries with explanation: 

 

कृता शास्त्रानगुा बजुद्धमाि भतू्तस्य कदाचन ।   

सत्यसन्धः  सता ंश्रषे्ठो यस्यायोऽनमुत ेगतः  ।  2.75.20।   

 

May he, who wishes Rama's exile, not resolve to follow the Vedic texts. 

 

अनेन सच्छािाविश्वासः  पापाधायक इत्युकं्त भिवत ।  तर्ा चानुशासवनके- 

 'यः  प्रिृत्तां शु्रवतं शासं्त्र िा मुवनजभः  कृतम् ।   

दूषयत्यनजभज्ञाय तं विद्याद्ब्रह्मघातकम्' इवत ।   
 

By this, distrust in good scriptures is considered a sin.  

Anushanika says- The one who refuses to trust vedas or any wise man's 

scripture, his sin is equivalent that of a Bramhahathi (killing of a Brahmin) 
 

प्रषंे्य पापीयसा ंयात ुसयू ंच प्रवतमहेत ु।  

हन्त ुपादेन गा ंसपु्ा ंयस्यायोऽनमुत ेगतः  ।  2.75.21।   
 

21. May the one who consents to Rama's exile get the sin of harming a cow by 

trampling it while it sleeps. 

 

आपस्त्त्तम्बोऽवप - ‘देितानां राज्ञः  ब्राह्मणस्य गोररवत पदोपस्पशिनं ििियेत्’ 

Apastamba also says that it is prohibited to kick deity status, king and cow. 

 

अि पापीयसां वनकृष्टानां सेिनं पापाधायक- जमत्यिगम्यते ।  तर्ा उद्योगपििजण- 

उत्तमानेि सेिेत प्राप्काले त ुमध्यमान् ।  

अधमांस्तु न सेिेत यदीचे्छद् गवतमात्मनः  ।  

 

Serving the wicked will never lead one to a good course. This is how udyoga 

parva says. 

(Serving a wicked is considered as sin by Bharatha, also as well as Smruthi 

texts. So here they go hand-in-hand) 
 

 

 



 

 

 

 

 

3. The contexts where Ramayana do not agree with smruthi 

texts. 
 

3.1. Kowsalya’s Agni-upasana (ritual fire worship) 
 

Here the commentator’s view is given below  
 

अर्िा स्वयमेिाह ंसुजमिानुचरा सुखम ्।  अविहोिं पुरसृ्कत्य प्रिास्य ेयि राघिः  ।  (2.75.13) 

 

नन ु'अविहोिं पुरसृ्कत्य प्रिास्य ेयि राघिः  इत्युक्तम ्।  तदनुपपन्नम् ।  मृत ेभतिरर 

ततं्सकारस्यािश्यकतिव्यत्वेन संस्कायिस्य राज्ञः  संस्कारकतुिभरतस्य च संवनधाने तािानादृत्य िनं 

प्रत्यविहोिनयनस्य अयुक्तत्वात् ।  न च ज्येष्ठस्यैिाजधकारात,् 'भरतः  प्रेतकायािजण मा ि काषीद्गतायुषः ’।

इवत वपिा प्रवतवषद्धस्य भरतस्यानजधकाराच भतृिशरीरं गृहीत्वा रामसमीपं गच्छामीत्येतदजभप्रायेणोक्तजमवत 

िाच्यम् ।  तवहि अग्रेऽवप भरतेन संस्कारो न कतिव्यः  स्यात ्।  वकं च, कैकेयी ंपररत्यज्य 

कौसल्यासुजमिाभ्यामवप नयनमनुपपन्नम ्।  अश्वमेधावदक्रतुसंबन्धेन पत्नीत्वात्, अतः  केिळाग्रीनां 

संस्कायिसवहतानां िनं प्रवत नयनमनपुपन्नमेिेवत चेन्न ।  वप्रयं चेद्भरतस्यैि तद्रामप्रव्रािनं भिते ्।  'मा ि मे 

भरतः  काषीत ्प्रेतकृतं्य गत्तायुषः ' इवत राििचनात ्रामगमनमङ्गीकुिितो भरतस्य वपतृसंस्कारेऽनजधकारात् 

भरतकृतशपर्ात्प्राक्तदाशयस्याज्ञानात् रामसमीपमेि संस्कायेण स हािीनां नयनं युक्तम् ।  यर्ोकं्त कैकेय्या 

अवप पत्नीत्वात्तया विना कर्मिीनां नयनम् इवत तदवप न ।  कौसल्याया ज्येष्ठत्वात ्'ज्येष्ठा चेदविसंयुक्ता 

ह्यान्या गचे्छद्यर्ासुखम'् इवत िचनने ज्येष्ठाया एिाविसंबन्धािगमात् 'अगहृ्णां यञ्च ते पाजणमविं पयिणयं च 

यत् ।  अनुिानाजम तत्सििमस्थिल्लोके परि च ।  केिलार्िपरां वहत्वा त्यक्तधमा ंत्यिाम्यहम् 

इत्यावदिचनपयािलोचनया कैकेय्याः  पररत्यागािगमाच्च तां पररत्यज्याप्यिीनां नयने बाधकाभािात ्।  

तिात् 'अविहोिं पुरसृ्कत्य प्रिास्य ेयत्न राघिः ' इवत िचनं युक्तमिे ।  अत एिाग्र ेभरतकृतशपर्ैरिगत 

तदाशया कौसल्या भरतकृतं भतृिसंस्कारमभ्युपते्य िनं न गतिती इवत ।  

The Objection of the Commentator (Purvapaksha) 

The statement, "I shall set out to where Rama is, taking along the Agnihotra 

(sacred fires) with me," appears to be improper. When a husband dies, 



performing his last rites is an obligatory duty. Since both the deceased King (the 

subject of the ritual) and Bharata (the one meant to perform it) were present, it 

seems inappropriate to ignore the funeral and carry away the sacred Agnihotra 

fires to the forest. 

One might argue that Bharata was disqualified because the King specifically 

commanded, "Let not Bharata perform my funeral rites," and that the rights 

belonged only to the eldest son, Rama. However, if that were the case, Bharata 

should not have been allowed to perform the rites later either. Furthermore, 

leaving Kaikeyi behind while taking Kausalya and Sumitra is problematic. Since 

Kaikeyi was also a legal wife, taking the sacred fires, excluding other wives, 

seems to violate scriptural norms. 

The Answer for that objection  

The objection is incorrect; Kausalya’s statement is indeed valid for the 

following reasons: 

● Bharata’s Eligibility: King Dasharatha had declared, "If this exile of Rama 

is pleasing to Bharata, then let him not perform my last rites." At that 

moment, Kausalya did not yet know Bharata’s true intentions or his 

devotion to Rama. Therefore, it was logical for her to think that the fires 

and the King's body should be taken to Rama, the rightful eldest son. 

● The Status of Kaikeyi: Regarding the exclusion of Kaikeyi, the scriptures 

state that the eldest wife (Jyeshtha) is the primary partner in Agnihotra 

rituals. If she is present, the others may follow as they please. 

● The King’s Renunciation: More importantly, King Dasharatha had 

explicitly renounced Kaikeyi, saying, "I abandon the hand I took in 

marriage and the fire we circled together... I renounce her who is 

interested only in her own selfish ends and has abandoned Dharma." 

Given this formal repudiation, there was no spiritual barrier to taking the 

fires while leaving her behind. 

Conclusion of the Commentator for Kausalya’s Fire worship: Therefore, 

Kausalya’s initial intent to take the Agnihotra fires to Rama was entirely 

appropriate. It was only later, after Bharata proved his innocence through his 

solemn oaths, that Kausalya recognized his sincerity, accepted his right to 

perform the funeral, and chose to stay back. 



 

However, Valmiki Ramayana diverges in this context: 

Kausalya’s Ritual fire worship Observed in the Valmiki Ramayana 

1. Independent Fire Worship (Agnihotra) 

In the Ayodhya Kanda (Sargas 20.15-19 and 25.26-29), Kausalya is depicted 

performing her own fire worship.  

सा िौमिसना हृष्टा वनतं्य व्रतपरायणा   अविं िुहोवत ि तदा मिित् कृतमङ्गला ।  (2.20.15) 

प्रविश्य च तदा रामो मातुरन्तः  पुरं शुभम्   ददशि मातरं ति हाियन्ती ंहुताशनम् ।  (2.20.16) 

देिकायिवनजमतं्त च तिापश्यत् समुद्यतम् ।  दध्यितं घृतं चैि मोदकान् हविषस्तर्ा ।  (2.20.17) 

लािान ्माल्यावन शुक्लावन पायसं कृसरं तर्ा ।  सजमधः  पूणिकुम्ांश्च ददशि रघुनन्दनः  ।  (2.20.18) 

तां शुक्लिौमसंिीतां व्रतयोगेन कजशिताम्   तपियन्ती ंददशािजद्भदेितां देििजणिनीम् ।  (2.20.19) 

Meaning: 

Thus she worships the divinities by flowers and incense and also with divine 

hymns. 27. She brings fire with the help of a priest and offers oblations for the 

welfare of Rama. 28. Kausalyä offers ghee, white flowers, fire sticks and white 

mustard in worship. 29. The priest guides her to perform all the rituals. Then she 

offers the desired fee to the priest. 

Specifically, when Rama approaches her to deliver the news of his exile, he finds 

her engaged in a sacrificial ceremony. This suggests that she maintained a 

dedicated ritual space and performed offerings to the deities for the welfare of 

her son and the kingdom, even when King Dasharatha was not present all 

around. 

इवत माल्यैः  सुरगणान् गन्धैश्चावप यशस्थस्वनी ।  स्तुवतजभश्वानुकूलाजभरानचाियतलोचना 

।  2.25.26ll 

ज्वलनं समुपादाय ब्राह्मणेन महात्मना   हाियामास विजधना राममङ्गलकारणात् ।  2.25.27 



घृतं शे्वतावन माल्यावन सजमधः  श्वेतसषिपान् ।  उपसम्पादयामास कौसल्या परमाङ्गना ।  2.25.28 

उपाध्यायः  स विजधना हुत्वा शास्थन्तमनामयम् ।  हुतहव्यािशेषेण बाहं्य बवलमकल्पयत् ।  2.25.29 

 

26. She worships the divinities by flowers and incense and also with divine 

hymns. 27. She brings fire with the help of a priest and offers oblations for the 

welfare of Rama. 28. Kausalyä offers ghee, white flowers, fire sticks and white 

mustard in worship. 29. The priest guides her to perform all the rituals. Then she 

offers the desired fee to the priest. 

(These meanings are taken from our Acharya Dr R.Rangaji’s Webolim edition of 

Ramayana book) 

Therefore, we derive that Kousalya performs agnihotra independently in solitude. 

2. Proficiency in Vedic Mantras and Meditation 

Kausalya’s blessings to Rama before his departure are steeped in Vedic 

tradition. Her use of specific mantras and her adherence to daily spiritual 

disciplines—such as Pranayama (breath control), meditation on Lord Janardhana 

(Vishnu), and fire rituals—indicate a profound familiarity with the Vedas. This is 

explicitly noted in Ayodhya Kanda, where her piety is described as constant and 

unwavering.प्राणायामेन पुरुषं ध्यायमाना िनादिनम् ।  (2.4.33) 

3. Rama’s Instructions to Sumantra 

During his journey into exile, Rama specifically instructs the charioteer Sumantra 

to deliver a message to Mother Kausalya. He requests that she remain steadfast 

in her devotion and continue her daily engagement in ritual fire worship. Rama 

viewed her spiritual practice as a source of strength for her and protection for 

him. 

धमिवनत्या यर्ाकालमग्न्यगारपरा भि ।  देवि देिस्य पादौ च देिित् पररपालय ।  (2.58.18) 

4. Commitment to the Sacred Fire  

When Bharata returns to Ayodhya, Kausalya expresses her deep grief and her 

desire to leave for the forest to be with Rama. In her resolve, she mentions her 



intention to take her Ritual Fire (Agni) and Sumitra with her. This highlights that 

her identity as a practitioner of these rites was inseparable from her daily life, 

regardless of her location. 

अर्िा स्वयमेिाहं सुजमिानुचरा सुखम् ।  अविहोिं पुरसृ्कत्य प्रिास्य ेयि राघिः  ।  (2.75.13) 

 

 

 

 

3.2 Sita’s Sandhya vandanam(a morning vedic ritual). 
 

In this section, we are going to examine the Dharma-kūṭa Commentary.  

 

Here a doubt arises: do women have the practice of Sandhyāvandanam? Is it 

prescribed for them or not? 

Sandhyāvandanam is a Veda-prescribed ritual. Conventionally, women are not 

given Vedic study (adhikāra for the Vedas). If that is the case, how can 

Sandhyāvandanam be applicable to women? 

At this point, the author of the Dharma-kūṭa Commentary takes up this issue and 

examines it in detail. 

वद्वविधाः  स्थस्त्रयः - ब्रह्मिावदन्या सद्योिध्वशे्चवत ।  ब्रह्मिावदनीनामुपनयनिेदाध्ययनावदकमस्त्येष ।  

सद्योिधूनां त ुअध्ययनाद्यभािः  ।  तर्ा च हारीतः  -- 'वद्वविधाः  स्थस्त्रयो   ब्रह्मिावदन्यः  सद्योिध्वश्चेवत 

।  तत्त्र ब्रह्मिावदनीनामुपनयनमिीन्धनं िेदाध्ययनं स्वगृहे च जभिाचयेवत ।  सधोिधूनामुपनते 

वििाह ेकरं्जचदपुनयनमािं कृत्वा वििाहः  कायि:' इवत ।  एतदजभप्रायणैि 

याज्ञिल्क्यभायािदै्वविध्यमुकं्त बृहदारण्यके- ' अर् ह याज्ञिल्क्यस्य दे्व भाये बभूितुः मैिेयी च 

कात्यायनी च ।  तयोः  मैिेयी ब्रह्मिावदनी बभूि ।  स्त्रीप्रज्ञैि तवहि कात्यायनी । ' इवत ।  
 

 

There are two types of women: Brahmavadinis and Sadyovadhus. 

For the Brahmavadinis, there are rituals such as the Upanayana (sacred thread 

ceremony), the study of the Vedas, and other related practices. For the 

Sadyovadhus, however, there is an absence of such formal study. 

Accordingly, the sage Harita states: 



'Women are of two types: Brahmavadinis and Sadyovadhus. Among them, the 

Brahmavadinis have the right to Upanayana, tending the sacred fire (Agni-

indhanam), studying the Vedas, and practicing alms-seeking (Bhiksha-charya) 

within their own homes. As for the Sadyovadhus, when their marriage is 

imminent, the wedding should be performed after conducting only a brief 

Upanayana ceremony.' 

It is with this very distinction in mind that the two types of wives of Yajnavalkya 

are mentioned in the Brihadaranyaka Upanishad: 

'Now, Yajnavalkya had two wives: Maitreyi and Katyayani. Of those two, Maitreyi 

was a Brahmavadini (a seeker of spiritual knowledge), whereas Katyayani 

possessed only the common worldly wisdom of women (Stri-prajna).' 

 

Now, let us look at it according to the Valmiki Ramayana.  

There are many places where women do Vedic rituals like Sandhya 

vandanam Tarpanam etc. And also Ramayana doesn't talk about 

Bramhavadini Vadhu and Sadhyo Vadhu. It just records the women like Sita 

and Kousalya who have practiced the Vedic rituals like Sandhya Vandana 

etc. 

 

 

 

In the Valmiki Ramayana, in this section, in the context we are looking at now, 

Hanuman says, "In this place, Sita Devi will come to perform 

Sandhyavandanam." Furthermore, before this, it is mentioned in the Ayodhya 

Kanda that all three—Rama, Lakshmana, and Sita—performed the 

Sandhyavandanam together. 

ततस्तु िलशेषेण लक्ष्मणोऽप्यकरोत्तदा   

िाग्यतास्ते िय स्सन्ध्ा ंसमुपासत संवहताः   2.87.18।   

 

Furthermore, all three—Rama, Lakshmana, and Sita—performed Agni worship at 

the ashram of Sutikshna, and after that, they worshipped the Devas. 

अर् तेऽविं सुरांश्चैि िैदेही रामलक्ष्मणौ   

कालं्य विजधिदभ्यच्यि तपस्थस्वशरणे िने   3.8.3।   

 



Also Dasharatha resolutes to Kaikeyi “O woman of bad deed! May you with your 

son not perform funeral rites or 'Tarpana' (offering water as oblations to the 

manes) if you stop Rama's coronation”. 

त्वया सपुिया नैि कतिव्या सवललवक्रया   व्याहन्तास्यशुभाचारे यवद रामाजभषेचनम् ।   2.14.17l 

This shows that women in Ramayana have the right to do Tarpanam. 

 

Furthermore, it is mentioned in the Ayodhya Kanda that the wives of 

Dasharatha—namely Kaushalya, Kaikeyi, and Sumitra—after Dasharatha's 

death, performed Tarpana for Dasharatha and then returned. 

कृत्वोदकं त ेभरतेन साधं नृपाङ्गना मस्थिपुरोवहताश्च   

पुरंप्रविश्याशु्रपरीतनेिाः  भूमौ दशाह ंव्यनयन्त दुः खम्   2.76.23।   

 

 

Ramayana also deals with Vedic rituals performed across the caste. 

 

 

For example, Ramayana talks about a boy, who was the son of a Sudra-woman 

performing Sandhyāvandana and fire ritual. 

को मां सन्द्यामुपास्यैि स्नात्वा हुतहुताशनः   

श्लाघवयष्यत्युपासीनः  पुि शोकभयावदितम्   2.64.34।  

 

 

 

Additionally, it is mentioned in the Ayodhya Kanda that the charioteer Sumantra 

also performed Sandhyavandanam. 

उपास्य त ुजशिां सन्ध्ां दृष्ट्वा राविमुपस्थिताम्   

रामस्य शयनं चके्र सूतः  सौजमविणा सह   2.46.13।   

 

 

And also Ramayana doesn't talk about Bramhavadini Vadhu and Sadhyo Vadhu. 

It just records the women like Sita and Kousalya who have practiced the Vedic 

rituals like Sandhya Vandana etc. 

 

Thus, we've seen that Ramayana doesn't match with smruthi texts. In the 

upcoming passages we are going to see the deeper aspects of Dharma (which is 



Universal welfare) and its difference with Dharma of Vidhi Nisheda(injunctions 

and prohibitions). 

 

 

 

3.3 The difference between Conventional Dharma and the “Real” 

Dharma: 

 

Conventional Dharma’s features: 

 

Conventional Dharma is the Dharma  of proper conduct of elders, which is based 

on injunctions and prohibitions—in other words, it is a set of statements about 

what must be done and what must not be done. 

 

This Dharma is considered as being prescribed only for certain people or, 

alternatively, it is seen as something to be avoided by certain people. 

 

Moreover, the Manusmriti states that this Dharma is prescribed for the people 

living on the banks of the rivers Drishadvati and 

Saraswati.(सरस्वतीदृषद्वत्योः देिनद्योयिदन्तरम्। )(Manu.2.17) 

 

Furthermore, this dharma is such that it is based on the path followed by the 

elders, and it is filled with rules and regulations prescribed by the scriptures 

written by them—apart from this, it can't be conceived by our own intellect. 

 

At times, it can be seen that this also carries anti-human values 

 

Therefore, when the Smritis contradict the Veda in certain aspects—that is, 

sometimes when these Smritis deal with conventional dharma it goes against the 

Vedic mantras. Therefore our elders have stated that if contradiction happens 

between the Vedic mantras and Smriti text, then Vedic mantras themselves 

should be taken as the authority. 

 

From this, it is evident that sometimes the Smriti text is not suitable for us. 

 

Universal Welfare-based Dharma 

 



What is Dharma in general? 

 

While what we have seen in conventional dharma has been prescribed for a 

particular group of people in a specific area during a certain time period, Dharma 

in the intention of universal welfare is beyond time, location, and even people. 

These principles are those rooted in human centric values such as brotherhood, 

humility, calmness, servitude, love, friendship, etc which are common to all 

castes and creeds which can solely be defined as Dharma.  

 

 

The Dharma that is described in the Ramayana is based on universal welfare. 

This is the Dharma that could be followed by everyone. This is not something 

that applies only to a few and not to others. 

 

 As Valmiki says “याित्स्थास्यस्थन्त वगरयः  सररतश्च महीतले तािद्रामायणकर्ा लोकेषु 

प्रचररष्यवत”।meaning-- “As long as there are mountains and rivers, this Ramayana 

will remain in this world”. As Ramayana expounds Dharma of Universal welfare, 

this Dharma will also exist as long as this Ramayana exist. Beyond ages, beyond 

regions this Dharma of Universal welfare will exist due to Ramayana’s existence.  

So we can derive that the Dharma shown in Ramayana is always relevant to 

everyone at all times. 

 

Moreover, what we see from this is that the Ramayana, or the Dharma shown in 

the Ramayana, is not merely a set of rules that is to be practiced only in one 

location, or at one time, or in one space. 

 

Additionally, in the Ramayana, Vibhishana says, “ततः  शास्त्रविपजश्चतं्व श्रम एि वह 

केिलम्” . This means, “even if you have studied so many scriptures,(if one does 

not understand the Dharma), then all the studies are in vain. 

 

 

Moreover, when Lord Rama kills Vali, he says, “।हृवदिः  सििभूतानामात्मा िेद 

शुभाशुभम्”(4.18.15), meaning that Dharma is not something that changes from 

person to person; Dharma is that which is inherent in the heart of all beings and 

is known to our own conscience and inner self. From this we can derive its 



intended meaning that Dharma is the most objective thing and it is completely 

common to all. 

And also, in the book “What is Dharma” our Dr Rangaji had written that Rama 

transgresses Conventional Dharma.-Rāma 

did not prioritize Kula-dharma too. Vasiştha says to Rama, "The convention in the 

lineage of Iksvākus is to crown the eldest. O glorious Rāma! Break not this 

conventional Dharma. Rule the kingdom like your father. (Rāmāyaņam, 

2.110.36.)But Rama broke this conventional practice to uphold the oath which 

was given to Kaikeyi by Dhasharatha. So Rama gives importance to the truth 

which is deeply rooted in humanity. 

Additionally, Kings in the lineage of Rama had the practice of hunting. But Rama 

says this 

“The archers had chosen hunting in due course of time as entertainment. I do not 

have a high liking for hunting. This is the conventional practice of the royals. 

Hunting is loved and performed by the royals with bows.”(2.49.16,17) this is also 

a place where he transgresses conventional practice because killing other lives 

without any purpose is inhuman. 

Furthermore, a text called the Gautama Dharma Sutra states certain 8 virtues. It 

says that a person who lacks these 8 virtues, no matter how much ritual practice 

they perform ; they will not attain the world which is the fruit of Yajna. These 8 

virtues are also human values. 

अर्ाष्टािात्मगुणाः दया सििभूतेषु िास्थन्तरनसूया शौच मनायासो मङ्गलमकापिण्यमस्पृहेवत ।  यस्यैते 

चत्वाररंशतं्स स्कारा न चाष्टािात्मगुणा न स ब्रह्मणः सालोकं्य च गच्छवत ।  यस्य तु खलु 

चत्वाररंशतं्स स्काराणामेकशोऽवप अष्टािात्मगुणाः अर् स ब्रह्मणः सायुजं्य सालोकं्य च गच्छवत' 

इवत  (Gautama Dharma sutra-8.20) 

Now, the eight virtues of the self are: 

compassion towards all beings, forgiveness, absence of envy, purity, 

effortlessness (freedom from strain), auspiciousness, generosity (absence of 

miserliness), and absence of desire. 



A person who possesses all the forty sacraments (saṁskāras) but does not have 

these eight inner virtues of self- 

such a person does not attain the world of Brahman (Brahma-loka). 

 

But indeed, even if a person possesses only some of the forty sacraments, yet 

has these eight virtues— 

that person attains union with Brahman (sāyujya) and also reaches the world of 

Brahman (sāloka).” 

 

 

Additionally, in Ramayana it is told that “।सािाद्रामात् विवनिृित्तः  धमिश्चावप जश्रया सह” 

meaning—the Dharma, with auspiciousness, is manifested from Rama himself. 

This is because every action taken by Rama is not based on his own likes and 

dislikes, but based on the pure intentions to do welfare for others. In this way he 

lived for others' well being. सतं्य च धमं च पराक्रमं च भतूानुकम्पां वप्रयिावदतां च   

वद्विावतदेिावतजधपूिनं च पन्थानमाहुस्थस्त्रवदिस्य सन्तः   2.109.31।   meaning – “The 

virtuous upholds that truthfulness, Dharma, valour, compassion towards all 

beings, speaking kind words, paying homage to gods, priests and poor ones –all 

these are paths to heaven”. 

This clearly shows that he is living Dharma–based life, not a selfishness based 

one. 

He himself says –िनिासं िसन्नेि शुजचवनियतभोिनः  मूलपुष्पफलैः  पुण्यैः  वपिून् देिांश्च 

तपियन्   2.109.26।   

सन्तुष्टपञ्चिगोऽहं लोकयािां प्रितिये  अकुहश्श्श्रद्धधानस्सन्कायािकायिविचिणः   2.109.27।   

meaning– “I shall spend the term of my forest life with sincerity and holiness and 

purity of mind and with regulated food and with ancestors and gods satisfied with 

offerings of roots, flowers and fruits, with my five senses contented and with a 

mind that discriminates between what ought to be done and what ought not to be 

done”. This clearly shows how Rama is the embodiment of Dharma. His 

selflessness and living for the well being of all itself shows us the path of 

Righteousness. There is no need of any other scripture to prove Rama is 

Dharamatma other than Ramayana. 

 

 

Conclusion: 



While conventional dharma intends to uphold Dharma through injunctions and 

prohibitions, there are instances where it deviates from Universal Welfare as 

shown through the examples above. Using the Ramayana as our ultimate guide 

to understand the true nature of Dharma, it becomes clear on which actions are 

rooted in Universal welfare and those which are not. Those human values and 

principles transcend any distinction such as time or religion. They are common to 

all. Given conventional Dharma’s finite capacity to prescribe actions, one must 

neither attempt to bring the Ramayana under its proposed framework nor 

relinquish the Ramayana in favour of its perspectives when in contradiction.  

 

Dharma is deeply ingrained within our own nature. By recognizing the expansive 

nature of the Ramayana as it is, we can realise this Dharma which further impels 

us to be in the path of Universal Welfare. 
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